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00:00:00 {TIBETAN} 00:00:15

First of all, begin by adjusting your motivation, thinking that you're here on this occasion to receive the most 
profound teachings of the Mahayana in order to reach the state of enlightenment to be able to benefit all mother 
sentient beings. With these thoughts in your mind please adjust your motivation for listening according to the 
instructions of all the great gurus of this tradition.

00:00:37

Geshe la: Any questions you have? Yes?

Student: Geshe la, in regards to that [unclear] attractive [unclear], can I ask, what is the direct antidote to...

Geshe la: Can't hear properly

Student: So, what's the direct antidote to the attractiveness of a person? And the best way to accumulate the 
imprints of emptiness of that?

Geshe la: What's antidote of?

Student: The beauty of a person. 

Geshe la: Okay, aha [laughs]. Opposite is ugliness, but the main, the basis of our attachment and anger is based 
on the true existence. So that something beautiful exists from own side. Or object of anger or hatred exists from 
own side. On that basis, all our negative emotions arise from there. 

Last time we discussed.

00:02:24 {TIBETAN} 00:03:16

There was a verse that has come up, I think in this class where he says "as long as you have the mind that is 
grasping at the true existence of the focal object, why do you think that afflictions would not arise?" And by 
asking the question like this it's obvious, as long as you have that mind that is grasping at the true existence of 
whatever you're focusing on, all sorts of afflictions will, of course, arise. So when we have a focal object and we 
consider that focal object to be truly existing as ugly or as beautiful and so on, for as long as we have this we will
have affliction. So the antidote is that we have to overcome or destroy this grasping of the true existence of the 
focal object, which is whatever - beautiful, ugly, and so forth.

Geshe la: So direct realisation of emptiness. Other antidotes are temporary, whatever antidotes you may apply can
benefit, like even meditate on ugliness or love, compassion, nature of love, the particular person or object, 
compassion, even bodhichitta, all of these are temporary. So therefore Dharmakirti, there is one, clearly stated, 
his logician text … 

00:05:24 {TIBETAN} 00:05:46

Master Dharmakirti has said "love and the like..." In this etcetera, "and the like," is included compassion, 
bodhichitta, and so forth, "since they are not the direct opposite of confusion," confusion is confusion of self-
grasping, "they cannot eradicate it from the root."

00:06:19 {TIBETAN} 00:07:44

The thing is, any other antidote that we employ is just going to be beneficial only for the time being. It's not 
going to be the ultimate antidote. So when we look at this, in this process of dealing with afflictions, you can say 
that it's a three-step process. The first step that we can is that if you have an object that is causing you 
unhappiness, that is upsetting you, whether. Because you like it very much or because you dislike it very much 

© 2019 Basic Program – Vajrayana Institute pg 1 EBD9_12_20190530



etc., when you're dealing with an object like this, the first step is to turn away from the object. It says turn the 
mind away from that object, and this is something that we, as beginners, can do. It doesn't require any meditation 
on love or compassion, on bodhichitta, on emptiness. It doesn't require any advanced skill. It just says, if there is 
an object that you know if you engage it, it will upset you, just think of something else. Think of something 
pleasant, just choose a different object because if you focus on that object your mind will engage the object, and 
then you will become upset and unhappy and so forth.

00:09:12 {TIBETAN} 00:09:50

You can see the opposite of that. Let's say you have an object of anger. If you do not direct your mind away from 
it, it means you will engage it, and if you engage that object of your anger, basically what you're doing is you 
develop, and you're going over and over it again, and you're developing further familiarity with those causes of 
anger—"they did this to me, and in the past also they have done it, and this is not the first time, and they said this 
and then they did that." This is like meditation or familiarity, developing familiarity with this anger, with this 
upset. This will only make it worse. So what you have to do is to change the object. Just choose any other 
virtuous object.

00:10:47 {TIBETAN} 00:14:42

The first step was to change the object. The second one is to begin applying an antidote. From the different 
antidotes, applying the temporary antidote is the easiest one. It is the easiest, but it doesn't do the full job. If that's 
the difference between the temporary and the ultimate antidote, if you have the capacity to engage the ultimate 
antidote, that would be preferable, because that has the power to completely deal with the situation. We're not at 
this level yet, so we're at stage two where we are applying the easier of the two antidotes which is, for the time 
being. This is meditating on love, on compassion, affection, practice of patience, practice of concentration is also 
included here. They are all effective, but up to a certain degree. And obviously you have to apply those things on 
the same object. 

If, let's say someone is the object of your anger, you take that same person, and by focusing on that person now 
you try to develop love and compassion and practice patience and concentration, and so on and so forth. Now 
there is correct reason for saying that this object, that this very person that makes you angry, can become the 
object for developing love and affection, they deserve that, and the text explained it in many ways. The primary 
reason is that just like ourselves, they are also lacking control, they are not in control, they are under the control 
of their afflictions. We have verses that discuss this issue, in The 400 Stanzas1 and The Bodhisattva's Way of Life2 
that make it very clear, that we have to make the distinction between the person and the behaviour of the person, 
or the activities of the person. Physical, verbal, and mental activities of a person who is under the control of 
afflictions are going to be obnoxious behaviour. 

What we do is we criticise the behaviour, we recognise the behaviour as being negative, we try to stop that, but 
we don't see the person who is afflicted as being the enemy, we always draw a line, the person becomes the object
of our compassion. Their behaviour becomes something that we need to stop, we need to criticise, we need to 
take measures for that. Actually, by looking at this person we can see that our love and our affection for that 
person can become even stronger, when you realise the situation they are under. And this is like when you engage
the Lojong, the mind training, this is all about doing this. But, as we say, this is only temporary measure, and as 
soon as your mind entertains a different thought, or moves away from that, focusing on love or compassion or 
patience or concentration, as soon as the mind moves away from that, again the irritation and the anger for that 
person will return. 

You can see, we mentioned concentration here because, for example, when you engage the training of 
concentration, as long as you are trying to remain focused and concentrated you cannot entertain other thoughts 
of anger or attachment for that person, or whatever. But as soon as your session finishes your mind is flooded 

1 Verse 109 in Chapter 5 (Bodhisattva Deeds).
2 Verses 22-3 in Chapter 6 (Patience)
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again with these thoughts. The same thing applies when you say "I'm going to focus on that person who will be 
the object of my love my affection," and so forth, and as long as you are training in that, it works, but as soon as 
you stop that training, again the irritation arises, the mind goes back into that, thinking "that person is irritating" 
and so on. For as long as you are holding at the true existence of the goodness or the badness of the person these 
can only be temporary measures.

00:19:360 {TIBETAN} 00:21:50

We'll come to the third stage where we apply the ultimate or the final measure, and this is obviously meditation 
on emptiness, to realise the lack of a true existence. We have to understand the lack of true existence of the basis. 
For example, we say that you have an object, another person, that makes you really angry and when that happens 
this person appears to be as truly unpleasant, truly horrible, a truly bad person. This is what has to be destroyed, 
but in reality, when we say that we "destroy" the basis that appears as truly existent, that has to happen in three 
levels. There are three bases to be destroyed: 

1. That object, the irritating object—that truly horrible person.
2. Myself, who is becoming angry at that person
3. My own anger

These are the three bases that appear to be truly existent. But we have to investigate and see that they do not exist 
the way they appear. As long as the basis appears to be truly existent there will be hatred and attachment. They 
will be definitely generated. So obviously, if you have the realisation of emptiness, the basis is destroyed, no 
question. But even if you don't have the realisation, if you engage in analysis of each one of those bases, that 
again destroys the basis. For example, you know that object, that person that makes you so annoyed, you say 
"where is that person? Where can I find it? It has to be findable within those five aggregates. Is it the body of the 
person? Is it the mind of the person?" And so on. Once you begin that analysis you see that it destroys that basis. 
It is as if you have nothing to hold on to. If you don't have a concrete object, a basis to hold on to, the hand has 
nothing to grasp at. That's what happens.

00:24:26 {TIBETAN} 00:26:03

We mentioned here that we have to destroy the bases. It's not just one, but three bases. Usually this is described as
the three rounds, (1) the object, (2) the subject, and (3) the activity. We have talked about the object, which is, 
let's say, in this example, the irritating person. The next one is to examine oneself who is becoming angry, 
because in a situation like this there is a lot of pride and self-cherishing, and a very strong idea of "I" that arises. 
It's like "how could they do this to me? They did this to me!" It's like almost you cannot believe it. "How could 
they do this to me?" There is a very strong idea of "I." That basis has to be destroyed. Then again, we have to do 
the same for anger itself. When anger arises often there is that idea that anger is going to help me, anger is going 
to give me that oomph, that strength that is required to deal with this situation, and it i something that is 
established from its own side, it has this power, it is an achiever, anger is an achiever, and if I have this on my 
side it helps me, almost like it protects me, it's on my side, it works for me. Again, that idea of the anger that 
exists from some side, with these type of qualities has to be destroyed. The base is destroyed in three rounds.

00:27:50 {TIBETAN} 00:28:25

We gave the example of the hand that has no object to grasp. Similarly, and this has to happen with the mind, the 
mind has come to the point where it has no object to grasp. You have to completely destroy that basis, and then if 
there is no basis for the mind to hold, it will not grasp on it. So there would be no room to generate any anger 
because there's no opportunity for that.

00:28:58 {TIBETAN} 00:29:26

Obviously if you want to destroy that focal object, that basis, you have to analyse. So you have to engage that 
wisdom analysing/investigating the ultimate, and you will employ different types of reasoning such as the seven-
fold reasoning, or refuting generation from the four extremes and so forth.
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Geshe la: Any other questions? Maybe too long answer [laughs].

00:29:50 {TIBETAN} 00:31:11

We'll continue with the next verse. Verse 32. It comes under the outline of "showing that meditating on the 
wisdom realising emptiness can overcome the afflictions and their imprints." In that we have the "general 
presentation" and the "specific presentation." The general presentation is verse 32:

Meditating on the imprints of emptiness
Abandons the imprints of phenomena.
Meditating on that called completely non-existent
Subsequently abandons even this. [32]

00:31:47 {TIBETAN} 00:33:09

The first two lines, "meditating on the imprints of emptiness abandons the imprints of phenomena." First of all, it 
refers to meditating on emptiness. By relying on reasoning, we have to meditate to establish, to settle the lack of 
true or inherent existence, and we will have to develop the three types of wisdom: (1) wisdom from hearing, (2) 
from reflecting, and (3) wisdom from meditating. When it says, here, "meditating," it refers specifically to the 
third one which is the wisdom derived from meditation. Obviously it has to be preceded by the other two, but 
that's what is mentioned here, so by developing this type of wisdom derived from meditation you will be able to 
establish the imprints of emptiness, and you will be able to abandon, gradually—the grossest and then eventually 
the more subtle and the most difficult, the imprints of grasping phenomena as being truly established. It's a 
gradual process of developing an antidote and having the capacity to abandon those imprints.

00:34:37 {TIBETAN} 00:38:07

As we say, there will be a gradual abandonment of those imprints of grasping the object to be truly existent, and 
this is because you will be gradually employing more and more of the antidote. As we just explained here with 
the previous question, you have to destroy that object, destroy holding the object to be truly existing because if 
you hold the object to be truly existing it will always be a basis that will cause you to generate attachment and 
hatred and all sorts of other afflictions, so that basis must be destroyed. You must sit down with logic and engage 
that basis, engage that object until you reach that conclusion that says it does not truly exist. We say that here we 
have to cultivate the different types of wisdom. To do that and you have to begin with the first one which is 
wisdom derived from hearing. Although it is referred to as ‘wisdom derived from hearing’ we have to understand 
that it is wisdom mainly derived from hearing, but not just derived from hearing, because if it is just from hearing
it's not wisdom, you have not ascertained anything. However this is the first step, so, for example, you go to a 
teaching and the Lama explains things don't exist this way, they don't truly exist. You hear the teacher explaining 
this to you, they give you reasoning and logic and so forth. You might do your own study, you might read it in a 
book, you might find it in a book, but the important thing is that whatever you hear or whatever information you 
assimilate, you have to sit down and work it out for yourself. If you don't reflect on this with your own reasoning,
with your own mind, you will never find this certainty. You might develop faith in and respect for the lama, the 
teachings, that particular text and so forth, but you will not have certainty. So even from when you are at the stage
of developing the wisdom derived from hearing it is mainly from hearing, not just from hearing. From your own 
side you must come to the point of understanding, something must crystallise in your mind. Then after that you 
will move into the wisdom derived from reflection. Again it is mainly from reflection, not just from reflection 
because there is no way you can have wisdom derived from reflection unless you have heard that information, or 
you have read it somewhere else. So the hearing also plays a role in the wisdom derived from reflection, and 
again important thing is that you have to process that information yourself to find the certainty.

00:41:24 {TIBETAN} 00:42:32

Once you induce that certainty then you must develop it, so you must train in that and that happens through 
concentration. You need to develop concentration in order to be able to intensify or build up on whatever 
certainty you have obtained. So you have the training, you have to sustain it so that you have a continuity. In 
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other words, you have certainty, and then you have a continuity, a stream of certainty. Obviously you need to 
develop calm abiding here to do that, and then from there you have to move into special insight, and once you 
have that you need to develop the union of calm abiding and special insight, because when you have that type of 
concentration and flexibility it says "wherever you send the mind whichever virtuous object you send the mind to
the mind will immediately engage in, without any distraction, and it will remain there immovable like a king of 
mountains.” Once you're at this level you will never ever lose your object. Whatever you want to do from that 
point onward – either analyse or remain with the object, you will be with the object. When you obtain the union 
of calm abiding and special insight focusing on emptiness you have the third type of wisdom, wisdom derived 
from meditation.

00:44:11 {TIBETAN} 00:46:20

We say that we have come to the point of developing the union of calm abiding and special insight focusing on 
emptiness, and that this is wisdom derived from meditation. It is obtained on the path of preparation, and when it 
is initially obtained it is conceptual, so it has to be developed because you continue to work on that, to develop 
further familiarity. So again, you cultivate this continuum of that union of calm abiding and special insight, 
focusing on emptiness. But the more you concentrate on it, the more you refine it, so eventually its nature 
changes from conceptual to non-conceptual. It becomes non-conceptual when all appearances of duality 
completely subside. At this point you obtain the path of seeing which is direct realisation of emptiness, so there is
a process, obviously, where you go from the stage of that wisdom derived from meditation being conceptual to 
being non-conceptual. As the concentration increases, whatever appearance of duality of object and subject, or 
appearance of true existence, etc., all of those things will become thinner and thinner, they are worn out, they 
become more and more subtle so eventually there comes a point where you completely wipe them out. And then 
you say you have non-conceptual, you have direct realisation of emptiness. You're on the path of seeing, and it is 
this non-conceptual wisdom derived from meditation that is the actual direct antidote to all these afflictions.

00:48:20 {TIBETAN} 00:49:16

As we said, you now have the actual direct antidote. It will abandon imprints, but it will do it gradually, in stages.
It will begin abandoning the imputed ones, and then from the eighth ground onward you will engage the path of 
meditation, and then you will gradually abandon those imprints.

00:49:50 {TIBETAN} 00:51:41

The last two lines of verse 32, "meditating on that called completely non-existent subsequently abandons even 
this." We say that we develop realisation of emptiness that becomes the antidote for destroying the true grasping. 
When you do that you focus on an object, you focus on the basis, and you say "this is the basis, and emptiness is 
the characteristic of this basis." So you try to destroy the true grasping at the object through this emptiness. Then, 
in addition to that you come to the next phase where now you take emptiness as your object, and you want to see 
that emptiness is the characteristic of that basis as well, so you want to realise the emptiness of emptiness, or the 
emptiness of the ultimate, the ultimate emptiness. This is why it says "abandons even this," because you should 
not be left with the idea that the object is lacking true existence but the emptiness of that object is truly existent. 
So you have to destroy the idea that even emptiness truly exists. Not just the basis, but also the characteristic of 
emptiness. This is what it means, "completely non-existent" means both of them, the object and its characteristic 
of emptiness do not truly exist. So you realise even this.

00:53:26 {TIBETAN} 00:55:11

There's another interpretation of the term "completely non-existent." We can take it to refer to completely non-
existent elaboration. At this point elaborations become completely non-existent. Now there are many types of 
elaborations, but basically, they come down to two types: we have (1) elaboration of true existence, and (2) 
elaboration of dualistic appearances. The first one, elaboration of true existence, is the one that you eliminate 
first, or you deal with first. When you have realisation of emptiness that comes from the original/initial stage of 
wisdom derived from meditation, which is conceptual, you have conceptual realisation of emptiness, and that has 
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the power to destroy the elaboration of the true existence of the basis of the object, but it cannot destroy the 
dualistic appearance—the appearance of true existence. So you destroy the first, but not the second. The second 
will be destroyed when you enter equipoise and you have direct realisation of emptiness, non-conceptual now, 
where all dualistic appearances have subsided. At this point you destroy the second type of elaboration which is 
dualistic appearance—appearance of true existence. The first elaboration is dealt with first, and second is later.

00:56:56 {TIBETAN} 01:01:05

We say here that we come to the point of having realisation of emptiness, but this realisation of emptiness might 
have partial elaboration, or it might be completely free from elaboration, so these two types of emptiness are 
actually given different terminology. The one that has a partial pacification of elaboration is where it only realises
that the object is lacking true existence, so it has dealt with the first type of elaboration. It is called the 
"enumerated emptiness," or the enumerated ultimate, while the other one that is referring to the arya equipoise 
that is completely free of any elaboration because it has obviously overcome the first one, but it has also 
overcome the elaboration of dualistic appearances, this is called "non-enumerated emptiness," or non-enumerated
ultimate. This division between enumerated and non-enumerated is really from the point of view of the mind. The
mind that realises emptiness has completely pacified all elaboration or has only partial pacification of elaboration.
Some of the earlier Tibetan scholars started saying that one of them is not real emptiness while the other one is 
the fully qualified emptiness. They say, if you're only realising the lack of true existence of the object that's not 
real emptiness. Only if you overcome both types of elaboration you have real, fully qualified emptiness. And 
Lama Tsongkhapa comes in and actually clarifies the point. He says no, it's not the case of one being emptiness 
and the other one not being emptiness, it's not that one is qualified the other one is not qualified. It is only a 
distinction that we make from the point of view of the mind that has realised emptiness, whether that mind has 
partial pacification of elaboration or complete pacification of elaboration.

01:03:36 {TIBETAN} 01:03:56

We continue with the next verse, 33. It comes under the outline "specific presentation." 

When it is said that nothing exists
The investigated functionality is not observed.
At this time the non-functionality lacks a basis,
How can it linger before one’s awareness? [33]

01:04:22 {TIBETAN} 01:06:16

It begins by saying "when it is said that nothing exists the investigative functionality is not observed." We 
perform this type of investigation and we find that nothing truly exists. If something existed truly, when you 
investigate or look for it you should be able to find it, you should be able to see it, so it should be observable. But
here we say that we're investigating this way and the functionality or phenomena that are functioning entities, 
they are not observed. Because they don't truly exist, they're not observable, they're not seen to exist in this way. 
At this time it says "the non-functionality lacks a basis." At this time any functionality, any functioning entity is 
non truly existent. That "non" in front of the "functionality" refers to non truly existent. So it lacks these bases, 
these truly existing bases, and at this time "how can it linger before one's awareness?" The "it" there is the true 
existence. If you have negated true existence how can that true existence still remain in your awareness? How can
it still linger?

01:07:50 {TIBETAN} 01:09:18

Regarding that thing, the last line that says "how can it linger before one's awareness?" The thing is that we 
always understand emptiness in relation to a basis. Emptiness is a characteristic of the basis. Once you have 
refuted the true existence of the basis then you cannot also have a characteristic that exists truly in relation to that 
basis. In a sense, the basic work is to negate the thing that you negate about the basis that bears various 
characteristics. Once you negate the true existence of the basis then all these other characteristics of this basis, 
obviously they have nowhere to stand.
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01:10:15 {TIBETAN} 01:13:41

If we look at the commentary of Gyaltsap Je, just following right after verse 34:

"When it is said that any functionality lacks true existence, if the investigated functionality existed truly, 
it should be observable, but it is not. Therefore, when it is realised as lacking true existence, then the truly
existent non-functionality lacks a truly existent basis. And as a result, how could the refuted true 
existence then linger before one's awareness? As there is no suchness without subject, if the lack of true 
existence existed truly, it would have to be established in the nature of the subject, which has already 
been refuted as being in the nature of true existence."

We can take these last two lines of verse 33, again, to refer to realising emptiness, and then realising the 
emptiness of the emptiness. That thing that we're talking about having, realisation of lack of true existence in 
relation to the object which is a partial realisation, it is called partial pacification of elaboration. Then once you 
realise this, you move into the next thing, where you start now examining that emptiness. What is the nature of 
that emptiness? In order to refute the idea that the emptiness truly exists you come to the point of having the 
complete pacification/subsidence of any true appearance. You come to the point of understanding the emptiness 
of emptiness. At this point there will be no elaboration remaining at all. This question that says “how could it 
linger before one's awareness” refers to this very last stage where you understand the emptiness of emptiness. It 
says, once you have negated that the basis of emptiness truly exists, then that idea of true existence can still linger
in your mind now with respect to emptiness. You also have to negate this—you will also abandon this, and when 
you reach this point of complete pacification of every type of elaboration nothing lingers in the mind, so it is just 
an empty state that appears in the mind, there are no thoughts of "it exists, it does not exist, it is, it is not," there's 
no thinking going on at this point.

We can stop here for tonight.
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